Emperor and Church in the Last Centuries of Byzantium
It is a commonplace in the modern historiographical literature on late Byzantium that the Church rose in prestige and power in the last centuries of the empire, the thirteenth-fifteenth centuries, just as imperial power and authority declined. According to this view, if, at the beginning of the empire's life in the fourthsixth centuries, the term caesaropapism could be applied to church-state relations or the Church could be described as a department of state, 1 by late Byzantium a dramatic reversal had occurred. In his book, The Great Church in Captivity on the Orthodox
Church under Ottoman rule, Steven Runciman, writing in the 1960s, expressed the situation as follows:
The recovery of the capital [in 1261] in the long run benefited the Patriarch more than the Emperor, re-establishing him as unquestioned head of a hierarchy whose sees stretched from the Adriatic to Russia and the Caucasus, while soon the Imperial territory began to shrink. This attempt to delineate two powers with separate spheres of influence and distinct functions was short lived. Thirty years after this law code was issued, a revision was promulgated. Just as it is no surprise that the remarkable formulation of the separate spheres of the two powers was the work of a patriarch, it is equally clear that its undoing was the work of an emperor, none other than Photios' student, Leo VI.
The desire of this emperor to expunge the problematic statements and thus to limit the church's influence can be understood both in the light of his personal animosity towards Photios but also with regard to the opposition he had experienced from the church over his fourth marriage. 7 Never again was a demarcation of imperial and patriarchal functions and competences undertaken, as in the ninth-century law book.
Instead we find sporadic attempts to identify and define imperial rights but they are on the level of personal opinion. The emperor wears whichever of these headdresses and garments he wishes. Pseudo-Kodinos it signifies the humble and mortal nature of the emperor.
Dagron sees in these differences of interpretation a 'reflection of the evolution of the imperial institution whose claims to sacredness and quasi-sacerdotal charisma were increasingly officially and effectively challenged by the Church'. 17 Yet, before such a conclusion can be drawn the context of the statements made on the imperial costume should be considered. Pseudo-Kodinos' discussion is found in a much more mundane place, the emperor's wardrobe, the items of clothing he keeps in it. Pseudo-Kodinos inserts this list in his protocol for the prokypsis ceremony, the Christmas appearance of the emperor, like a radio or television presenter who fills in time during the intermission at a concert or other performance. While the emperor is changing his costume behind the curtains Pseudo-Kodinos runs through the items kept in the imperial wardrobe, explaining the significance of each. Pseudo-Kodinos' explanation of the significance of the emperor's attire cannot be taken as evidence for the emperor's loss of sacred connotations, especially since
Dagron has left an item out of consideration, that is, the lampas or large candle that is carried in front of the emperor on the major feast days. It is also held in front of the enthroned emperor in his reception hall. 21 The lampas is described in the twelfthcentury canonical commentaries of Theodore Balsamon who says that it was decorated with two wreaths which signify the emperor's responsibility for the bodies The prokypsis display of the emperor has characteristics similar to his appearance at the hippodrome. Both were imperial manifestations from a height in a structure connected to the palace. The emperor's box at the hippodrome, his kathisma, was actually part of the palace at the top of a spiral staircase or ramp. In his box, the emperor was seen from a distance by the people of the city. He was framed by the columns of the box and balustrade and surrounded by members of his court. The crowds chanted 'Rise', 'Anateilon', inviting the emperor to appear before the start of the races. The emperor 's emergence in the kathisma was thus compared to the rising of the sun on the horizon.
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In his study of the hippodrome races of the tenth century, Dagron devotes a footnote to the prokypsis. There he asserts that the magnificence of the imperial emergence in the hippodrome has deteriorated to become a banal appearance on the prokypsis platform. He compares the latter to the appearance of a speaker behind the podium, hardly spectacular or grand.
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If, however, the hippodrome emperor was invited by chanting crowds to rise like the sun, the prokypsis emperor actually appeared in a sudden burst of light accompanied by fanfare. On two of the darkest afternoons of the winter months, an immobile illuminated emperor emerged from the frame of the prokypsis structure as if from the frame of an icon. As Kantorowicz remarked, the emperor on the prokypsis 'stages' Christ. 30 The verses written for the Christmas and Epiphany prokypseis celebrate the emperor as imitating 'Him who was born in a cave. Like Christ he emerges from the darkness of the prokypsis with light shining on him and from him.
He brings light to his subjects but fire to his enemies. As Christ came to earth on Christmas day, the emperor ascends to heaven'. The elevation of the emperor high above his subjects, on a tall platform supported by columns, is also suggestive of a stylite saint's posture and position.
Although saints who stood on pillars were no longer a part of the fourteenth-century Church were a thing of the past in the fourteenth century. Pseudo-Kodinos cannot be interpreted as signalling the loss of an imperial prerogative.
By the fourteenth century the liturgy had become an integral part of the coronation ritual. Pseudo-Kodinos describes the emperor just before the Great Entrance, putting on a golden mantle and holding the cross in one hand and a staff in the other: 'He occupies then the ecclesiastical rank that they call depotatos'. 38 Holding then both of these things, namely the cross and the staff [narthex] he leads the entire Entrance. All the axe-bearing Varangians and young armed noblemen, about a hundred in number, follow along with him on both sides. They accompany on either side...near the emperor. Immediately after him come the deacons and priests carrying other holy vessels and also the holy things themselves. 39 Symeon, archbishop of Thessalonike in the early fifteenth century explains that the staff of the depotatos is soft and light. It is used to maintain good order in church. 40 Indeed, the emperor at the head of the Great Entrance procession, surrounded by a large bodyguard, can be seen to clear the way in the nave. He opens the way for the holy gifts. 41 church hierarchy. 43 A tenth-century miracle collection refers to a certain son of a high official who was cured of a fever at the shrine of the Virgin at Pege, in
Constantinople. In thanks for his cure, he served as depotatos at the church of the Virgin, leading the procession at the time of the Holy Eucharist. 44 In the miracle collection, as in Pseudo-Kodinos, the function of the title-holder is to lead the Great Entrance procession.
In the discussion of the depotatos title it is assumed that the emperor relinquished or was forced to relinquish a much more potent title, that of the difficult- Kodinos it is the Holy Trinity alone. 51 But if we look at the protocol for the promotion of a patriarch other striking aspects emerge. 47 Macrides,'Nomos and Kanon', 63 and note 7. 48 Dagron, Emperor and Priest, 00. In Pseudo-Kodinos' compilation, the protocol for the promotion of a patriarch follows that for the three highest dignitaries after emperor, the despot, sebastokrator and caesar and presents a number of parallels with the latter. The same word, 'promotion' (problesis) designates the elevation of the highest dignitaries and that of the patriarch. 52 The promotions take place in a hall of the palace. 53 The emperor wears his crown which signifies his most formal dress. 54 The patriarch-to-be, called the 'candidate-patriarch', 55 is escorted by a high court official when he steps forward to receive his ensign of office, the staff, from the emperor. 56 The patriarch leaves the palace on horseback, mounting his horse in the palace courtyard, a privilege given only to members of the imperial family and highest dignitaries, 57 and returns to Hagia Sophia accompanied by court officials. 58 These elements of the patriarch's promotion which are also elements of the dignitaries' promotion raise questions about the status of the patriarch. He is both above the highest dignitaries and equal to them. This ambiguity is demonstrated by
Pseudo-Kodinos when he explains why the despot, sebastokrator and caesar are not present for the patriarchal promotion. It is 'inappropriate' for them to stand while the patriarch sits; nor can they sit while he stands. 59 Other elements in the protocol further illustrate the patriarch's status vis-à-vis the emperor. Both the emperor and the patriarch sit on thrones that have been prepared for the occasion. However, the two thrones are not side-by-side on the same level. Not only is the emperor's throne raised up on a platform but it is also higher than his usual throne. This throne is like the one used at the emperor's coronation; it is 'four or even five steps high'. 60 By contrast, the throne of the patriarch is on the floor, the patriarch has to 'mount' the platform where the emperor stands. He 'again descends'. 62 On the other hand, unlike the despot, the patriarch does not kiss the foot of the emperor after his promotion, a sign of his submission and gratitude, but rather blesses him. 63 If these outward gestures and material conditions on the occasion of the promotion provide a mixed response to the question of the patriarch's status, the protocol leaves no room for doubt when it describes the way a patriarch-elect becomes patriarch. It is the emperor who creates the patriarch. Until his promotion in the palace he is a patriarch-elect. When the emperor pronounces the words, 'The Holy Trinity...promotes you archbishop of Constantinople, New Rome and ecumenical patriarch', the patriarch is made. 64 This formulation is similar to that used in the 'little consecration' by which a bishop is ordained and, as Pseudo-Kodinos says, in the case of the patriarch the emperor's promotion takes the place of that consecration. 65 Indeed, the whole process of choosing a new patriarch is initiated by an imperial order. 66 The synod cannot meet without this imperative of the emperor and, as is well known, the emperor has the right to reject the candidates put forward by the synod.
Yet, it could be asked how we can know that these protocols reflect the practice of the time and are not merely projecting a procedure that was never carried The confident claims made by these churchmen have to do, to some extent, with the sins of the founder of the dynasty, Michael VIII, who usurped power from the young heir to the throne John IV and had him blinded and who deposed the patriarch Arsenios who had excommunicated him. 76 The so-called Arsenite schism damaged the emperor beyond his death and produced literature that proclaimed the anointer to be superior to the anointed. 77 It is the lasting effects of this schism in the Church that elevated defiance of the Palaiologan emperors to the level of a virtue.
Perhaps the best way to describe the relations between Church and emperor, not only in the last centuries but also earlier, is to compare it to an intricate pas de 
